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Procession and Sacred Landscape
in New Mexico
Sylvia Rodriguez

·processions, pilgrimages, and parades belong to a genre of human ritual
behavior that involves symbolic discourse through spatial practice. Like
dance, this genre is spatial and kinesthetic. But these movements oflinearly ordered bodies and artifacts through culturally mapped space differ from dance
in that they tend to be more indexical (referring to context) than expressive.
Their role is to reference a relationship between those in the procession and
the specific topography and campo (countryside), vicinity, terrain, or territory
through which they pass. And even while they enact communitas they embody
a division between those who process and those who watch. As cultural beings
we may take such everyday activity for granted. But from an ethnographic
standpoint a procession, parade, march, or pilgrimage is not only an observable
behavioral event, it is also a complex communicative text. Such cultural texts
are in some sense about those who perform them, and they symbolically encode people's collective relationship to the place where they live.
This article examines the northern New Mexican folk-Catholic tradition C'f
religious procession. Processions are related to but distinct from pilgrimages
and parades, which are also common practices in New Mexico. Like pilgrimages, processions are religious in nature, whereas parades and marches tend to
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be civil and secular events. Pilgrimages and processions ritually inscribe a circuit or pathway around or through a territory sacralized by constructed sites
such as altars, oratorios (built shrines), chapels, churches, camposantos (cemeteries), moradas (Penitente chapter houses), calvarios (large crosses), and
sometimes descansos (smaller crosses commemorating a deceased individual).1
Procession has received less scholarly attention than pilgrimage, which is
discussed at length by anthropologist Victor Turner and others. 1 Although the
two practices share features in common, there are nonetheless important
differences between them. Pilgrimages tend to be longer and more arduous
undertakings than processions, and they enact a spiritual journey from one
location to a distant and more sublime one. They may include a series of
intermediate sites for meditation and rest. Processions are shorter devotional
circuits that soon return whence they departed, usually a chapel or church.
They traverse and thereby symbolically enclose a specific terrain. Participants
may carry sacred objects, such as a rosary, candle, censer, cross, banner, or
statue or image of a saint. Although the prayerful and transformative act of
pilgrimage implies a return home, the journey's destination typically receives
primary emphasis. Recession, on the other hand, is an equal part of procession. Whereas pilgrimage travels beyond the familiar and the local, procession ritually circumscribes one familiar place. In New Mexico as elsewhere
in the Catholic world, procession and pilgrimage are spatial events that occur within a temporal framework or religious calendar based symbolically on
the life and passion of Christ and the lives of saints.
The focus of this study is the procession of San Isidro held in Los C6rdovas, a small community near Taos located within the San Francisco de
Assisi Parish seated in Ranchos de Taos. The case of the Los C6rdovas-San
Isidro tradition will be considered in some detail to explicate the role and
significance of procession within one particular sociocultural, historical, and
ecological setting. Similar traditions are reported for other New Mexican
communities.

Los Cordovas
Los C6rdovas was established during the eighteenth century along the old
road to Don Fernando de Taos. The community sits in the lower Rio Grande
del Rancho watershed downstream and northwest from Ranchos de Taos,
and near a concentration ofsprings south of the confluence of three tributaries including the Rio Pueblo de Taos. The area, known for its high water table
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and rich pasturelands, resides near the bottom of a valley or microbasin that
begins several miles to the southeast above the village ofTalpa. The old placita
of Talpa sits on the upper banks of the RIO Chiquito near its confluence with
the RIO Grande del Rancho. These streams are the two arms of the upper or
mountain reaches of the RIO Grande del Rancho watershed. The valley opens
out from the foothills at Talpa into the long, ample, arable expanse that drains
northwestward into the lush meadows of Los Cordovas. West of Talpa and
south of Ranchos lies the settlement of Llano Quemado served by the southernmost and possibly longest ditch in the Taos basin, the Finado Francisco
Martfnez. The RIO Grande del Rancho watershed contains five communities,
each with its own ditches, chapels and oratorios, camposantos, and procession
routes (Cordillera shares these with Los Cordovas; see map 1).
Today the RIO Grande del Rancho watershed is more or less coextensive
with the San Francisco de Assisi Parish, whose famous, much-photographed
mission church defines the Ranchos plaza. Saint Francis is one of three Catholic parishes in the Taos basin, the other two being N uestra Senora de Guadalupe based in the town of (Don Fernando de) Taos, and the Santfsima Trinidad
based in Arroyo Seco, both located near plazas. The original parish in the Taos
Valley was San Geronimo at Taos Pueblo, which served as parish seat until
1826, roughly twenty-five years after the Guadalupe chapel was built in town. 3
The Ranchos church, completed by 1815, also originally belonged to the San
Geronimo Parish, and then to Guadalupe, and finally became a separate parish in 1937. The modern Guadalupe Parish extends across the Rio Pueblo, Rio
Fernando, and lower Rio Lucero watersheds; the Holy Trinity Parish embraces
the Arroyo Seco, upper RIO Lucero, RIO Hondo, and San Cristobal valleys or
water~heds. Each parish contains a mother church and several chapels, usually located near camposantos and occasional moradas that serve the populations of the nucleated and dispersed communities that became the Taos
multicommunity during the eighteenth and early nineteenth centuries,4
This larger basinwide system or constellation ofwatersheds, settlements; and
parishes will be returned to later.
Los Cordovas has celebrated the feast day of San Isidro on 15 May for as
long as anyone can remember. Today the celebration involves a novena or
nine-day prayer ceremony that culminates on the feast day with an evening
mass and procession of the saint's bulto (statue) along the road to bless the
fields. Sometimes a v{speras (vespers) or an evening prayer service, and a
procession are held on the penultimate night as well. San Isidro Labrador is
the patron saint of farming, portrayed in Catholic iconography as a man
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plowing with oxen and an angel at his shoulder, or alternatively the angel
does the plowing.' The vespers, mass, and procession are held in what locals
call the "new" San Isidro Chapel located on the road between Los C6rdovas
and Cordillera and built around 1961 by community labor on a plot of privately donated land. The preceding evening prayer sessions are held in the
homes of different parishioners, each of whom serves a buffet dinner to the
con'gregation afterwards. The chapel's bulto of San Isidro is transported from
one house to the next to spend a night and a day with each host family. The
event is organized by the mayordomos ofthe chapel, usually a married couple,
whose term of office begins and ends on Dfa de San Isidro, Prior to 1961 the
celebration took place in a private family oratorio located inside one corner
of the original enclosed placita of Los C6rdovas, roughly a mile to the southwest of the San Isidro Chapel. Back then, old timers recall, people prayed the
rosary every day during the months of May and June; so there was no novena,
just a morning mass, evening procession, and community fiesta. This fiesta
was depicted in Joseph Krumgold's children's book, And Now Miguel, which
became the basis for a Cold War-era State Department film having the same
title and starring the actual people. 6

Native Exegesis
The modern San Isidro celebration is described below in the words of two
lifelong participants, both women in their seventies. Their accounts cover
the same ground from slightly different perspectives. The first speaker helped
to lead the novena prayers for many years with her husband, until he died.
She outlines the basic structure of the event and explains her own part in the
endeavor:
Yeah, well, nine days before the fiesta we pray the novena each night.
We get together in different houses, each one. They offer the homes
for that. And we go to different houses. My husband and I pray[ed] the
novena for them for twelve years before he died, And we go to the
mayordomos, we go to different people, I've had it here at home a lot
of times, too. And then the last day we pray it for eight days out, I mean
that's nine days, then the vfsperas we do here in the church. That's the
day of the novena. We get together at the church and then we go out
in the procession with the santos on San Isidro's eve. And then the day
of the fiesta. The years before they used to celebrate the mass in the
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morning about ten, eleven the latest. But now they always do it in the
evening. 'Cuz a lot of the time the mayordomos, a lot of the people
work, you know, almost everybody nowadays work[s], so they do it in
the evening and it's real nice. We also go out in procession and the
mayordomos are honored, the outgoing mayordomos and the
incoming mayordomos. They present a gift to Father and to the Sisters
or to whoever helps, to the pray-ers, you know, the ones that pray the
novena and all that. They always presented us ~ith a little something,
it was, it's nice. I like it, I like it a lot. I didn't do it last year, my heart
was too broken to do it. I had just lost my husband and it was bad and
it's been sad. So I don't know.
Asked how long each prayer session lasts, she adds more detail:
Maybe about half an hour to pray it, and the singing and all that, and
then we ask, you know, the intercessions, we ask for God to bless the
people that offer their home, and we ask for all the people who have
died and things like that, and then they sing the San Isidro song, and
that's it. And then we just get together and have a party, have the eats.
Some houses-they go all aboard. They go more than others?
Her neighbor from Cordillera presents a similar version of the event:
We always have a novena for nine days before the fifteenth of May. We
usually have it at different homes of the different members of the
parish and particularly of the community of Los C6rdovas and
Cordillera. They host the novena for one night and then we have San
Isidro stay with us at night, and the next night he goes to another home
to be honored, and to be there for the novena the next night, and that
continues for eight nights. The ninth night, of course, we celebrate in
the Chapel of San Isidro, in between Los C6rdovas and CordilIera 8
One might wonder why people no longer primarily dependent on farming would continue at the millennium to celebrate the patron saint of farming. This is explained by one sixty-four-year-old parciante (ditch water-rights
owner and irrigator) ofthe Anderson/Spring/Drake ditch, which diverts water
from the Rio Pueblo but is located in Los C6rdovas:
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Oh they still believe in that, they still believe in their, well it's part of
their religion and ... San Isidro is the patron saint, even though he's
not, he might not be the patron saint for as much agriculture, he is still
remembered as the patron saint of all workers. And we might not be
working farms and fields as much but we're doing many other things,
you know. These days we're doing carpentry more, we're doing more
construction, plumbing, electrical you know, that's all labor and he's
the patron saint of all those people.
A career Air Force retiree, this man has participated in novenas, posadas (ritual
reenactments of Mary and Joseph's search for shelter in Bethlehem), and other
parish activities, and served as mayordomo in both the chapel and the main
church (Saint Francis de Assisi in Ranchos). He does this because, he says,
That's what I believe in, that's the way I was brought up and I consider
it to be very valuable to my heritage and myself, you know, it's part of
me. I traveled, I was away for a long time but it's never left me, it's
always remained a part of me. And I consider that whatever success
I had in my career I had it because of my upbringing in this regard. I
believe in it. It does me a lot of good.
His explanation of the tradition is illuminating:
The fact that they went out and paraded their patron saint through
their fields and all that was just a reflection of their belief in, well their
belief in their God and religion and Christ. And that nothing was
going to get done without that belief, you know. And I believe that's
why. And it's still done. Yeah, we still take our patron saint out through
the fields. 9
His sentence, "And nothing was going to get done without that belief, you

know," comes as close to summarizing the felt need for religion as any anthropologist is likely to find. Another parishioner from Los C6rdovas, who is the
mayordomo of the Tio Gervacio and Los C6rdovas no. 1 ditches, whose extended family owned the original oratorio de San Isidro, and who has also
served as mayordomo of the chapel, had this to say about why people continue to celebrate the novena, visperas, and procession:
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Well it's a tradition that has gone on for many, many years. And I think
it will keep us together. I think it will help us understand each other
and I think live peacefully.1O

Ethnographic Account
In 1996, in addition to interviewing numerous parishioners and parciantes
about the Los C6rdovas-San Isidro tradition, I participated in the novena including all evening sessions plus the vfsperas and procession. Participant observation, providing firsthand experience and knowledge ofthe event, informs my
analysis. Apart from confirming the parishioners' accounts quoted above, it
offered insight into the social and interpersonal dynamics ofthe event, and into
its experiential dimension, where much of its affective power lies. The novena
is an intensely religious and social affair that builds through successive days
towards crescendo in the vfsperas, mass, and two processions.
My ability to participate was dependent on several factors that should be
mentioned, although their reflexive aspects and implications will not be pursued here. The most salient is that I am a native ofTaos raised in the N uestra
Senora de Guadalupe Parish and am genealogically "wired" into the Taos
multicommunity through my father's extended family. Thus both I and my
family are known to virtually every adult who participated in the novena. My
entree into the Los C6rdovas celebration was also sanctioned by and undertaken
at the behest ofthe Taos Valley Acequia Association (TYM), a federation ofsixtyfour acequia associations in the Taos Valley. Our mutual interest was to investigate the role of religion in the community life and identity of parciantes. I am
grateful to the sponsors and participants in the novena who graciously allowed me
to join in this powerful and moving devotional celebration.
The novena began on'Wednesday, 8 May, and concluded on Saturday, 18
May. It lasted an extra day, I was told, because the visiting priest was only available to conduct the mass on the eighteenth. The format of the nine evenings
of novena involved a prayer session of roughly forty minutes, followed by a
potluck buffet dinner. The event began at six and was usually over by about half
past eight. The final two evenings consisted ofvfsperas, a mass, and processions
held at the chapel. The two bultos of San Isidro, an old wooden one gessoed
and painted and a newer one of cedar, were taken out ofthe chapel on the first
day and housed for twenty-four hours at the home of each host family. They
were transported to a different home each night after the service, where the host
family prepared an altar with candles to be used the following evening. On the
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last two evenings, the saints were returned to the chapel for the vfsperas,
where they were entregados (handed over) from the outgoing to the incoming mayordomos.
The procession went along the road perhaps a quarter of a mile to the east
of the chapel on the penultimate night and about the same distance west on
the last night. The procession emerged from and returned to the chapel. The
mayordomos carried San Isidro, San Francisco, and/or a virgin (possibly
Nuestra Senora del Carmen from Llano Quemado or Nuestra Senora de San
Juan from Talpa). They were preceded by an altar girl or boy carrying a cross.
In 1996 a modern bulto was carried by the senior mayordomos followed by the
junior (novice) mayordomos carrying a religious banner inscribed with the
words, "San Isidro Labrador de Cordillera," the neighboring community where
they live. Next came the two sets of incoming mayordomos. Family and community members followed, singing alabanzas (hymns of praise) and praying,
and accompanied by a priest who swung a censer and chanted alongside.
On the last night the santo was entregado from the outgoing to the incoming mayordomos. The entriega del santo is a ritual procedure in which the
two couples proceed toward each other along the aisle and bear the saint
from the altar toward the back of the church. They meet in the middle and
formally hand over the saint and exchange places, placing rosaries over each
others' necks. An entrega or entriega is sung by the congregation following
xeroxed booklets with familiar lyrics. As usual, the version sung in 1996 specified the two couples' names.
Each evening session was marked by a combination of formal ritual and
informal social conviviality and commensality. The ethos of the celebration,
with cumulative intensity over the actual eleven-day period, was one of
warm, upbeat Christian community and mutual engagement in the serious
business of group devotional practice.
During this period several things going on in the general Taos area affected the lives ofparticipants and comprised the larger context within which
the religious celebration took place. This climate of events influenced the
mood and focus of the novena and became part of the world to which peoples' prayers responded and were addressed. At the time the drought of 1996
was approaching crisis conditions during the month of May, when two major forest fires erupted in northern New Mexico. One had started on Cinco
de Mayo in San Cristobal, about twenty miles north ofTaos. The fire was still
burning when the novena began the following Wednesday, and throughout
the next two weeks the atmospheric conditions around Taos were permeated
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with a yellowish haze created by the smoke and dust storms stirred up by the
dry spring winds. A fire alert proscribed outdoor fires throughout the county.
May is the month when farmers prepare their fields for cultivation, and
some acequias or ditches are still undergoing their annual cleaning. The Acequia Madre del Rio Lucero, for example, was cleaned on 9 and 10 May. Apparent to all was that the normal spring runoff would be severely diminished,
and ditch officers throughout the Taos Valley were already anticipating the
need to apply their respective customary measures for allocating water during times of scarcity. In some communities, such as San Crist6bal or in Lower
Las Colonias, there would be almost no water at all.
May, known to Catholics as the month of Mary, is also a time of intense
religious activity. Within the same parish of San Francisco de Assisi for example, in the neighboring community of Llano Quemado, rosaries are held
throughout the month in the Chapel of Nuestra Senora del Carmen, and
there are observances to the Virgin in other parishes as well. For Mother's
Day, 12 May, the Guadalupanas sponsored a seventeen-mile walk or pilgrimage from the village of Las Trampas to the Santuario de Chimay6. About
three hundred people from across the state participated, including individuals active in the San Isidro novena in Los C6rdovas. One woman made the
walk and then rushed back to attend the novena. A few days later she and her
husband hosted the novena at their home.
Virtually all families that hosted an evening prayer and meal were related
either by blood or marriage (or bot~) and were also neighbors. Given that
proximity, everyone who participated in any aspect of the celebration was
known to the others and embedded within larger kinship networks that extend through and beyond Taos. In addition to Los C6rdovas, celebrants came
from other communities along the Rio Grande del Rancho as well as from
the adjacent lower Rio Fernando and Rio Pueblo watersheds, all of whose
waters flow together not far from Los C6rdovas. The community of active
participation was approximately two hundred people. The evening groups
ranged between a dozen adults and eight children to over twenty adults and
a dozen children. On most nights one or two parish nuns also participated,
and one evening the priest from the Holy Trinity parish visited. On the final
two nights there was standing room only in the chapel.
Depending on who happen to be the mayordomos, a different combination of personal kin networks is activated in any given year. In 1996, for example, four of the nine nights were hosted by a mayordoma and her parents
and two sisters, all of whom have served as mayordomos before. The first
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night of the novena was hosted by her sister, who lives next door. The mayordoma and her husband were hosts on the fourth night, her parents hosted on
the sixth, and another sister and her husband, incoming mayordomos for the
following year, hosted on the seventh. Her elderly prima (cousin), a leader in
local or parish/watershed traditions, hosted on the third. This woman, whose
account (no. 2) is quoted above, was in charge of lay liturgical dimensions of
the celebration such as selection of the hymns and prayers and their proper
execution during the prayer services. The fifth night was hosted by an elderly
couple who had been mayordomos in the past and proillinent in the extended
custodial network of this tradition. (The wife belongs to the family featured in
the 1950S book and film, And Now Miguel.) Many ofthe men in these families
have also served as ditch officers over the years and still do so, just as some have
belonged to the moradas in Ranchos or Talpa. The eighth night was hosted by
the other mayordoma's parents, who had been mayordomos the previous year.
All but one session was held in Los C6rdovas or neighboring Ranchitos. The
point to emphasize here is not that the community ofparticipation is exclusive
but rather that it exhibits extreme social density, for the people involved are
interrelated in multiple ways through protracted time.
There are several extended families active and closely identified with the
Los C6rdovas- San Isidro tradition. All include active parciantes. Indeed, the
same people who irrigate tend to be those who carry the saints in procession
along the fields, ditches, and circuits to sacred sites located within a larger
topography of hydrographic meaning and reference (see below). In 1996 the
two pairs of mayordomos were couples who were in their forties, whose children, parents, grandparents, and other kin were also involved, and who, in one
case, had served before. During the year these mayordomos also serve several
times in the mother church of San Francisco de Assisi on a rotating basis with
other chapels.
Mass is held every third Thursday in the San Isidro chapel. Its mayordomos
assume primary responsibility for organizing the novena and vfsperas de San
Isidro, which requires a great deal ofwork and some expense: On the back wall
ofthe chapel hang plaques bearing the names ofall the mayordomos who have
served over the years, going back to the construction of the building in 1961.
Mayordomos clean the chapel, tend the saints, prepare the altars, arrange and
facilitate the nine-day lineup ofhosts (including themselves) as well as the mass
and processions, print and distribute the song and prayer booklets, and take
care ofthe countless details such cultural productions involve. Not unlike service on the ditch, being mayordomos in the church involves responsibility and
personal sacrifice that confer a modicum of status after the fact. Participation
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in religious ritual is personal while it simultaneously submerges the individual within a collectivity that makes itself into a self-identified community
precisely through the mechanism of ritual activity.
A progressive ritual like a novena requires a sustained organizational and
cooperative effort that, by virtue of its format, promotes an intensifying and
ultimately cathartic sense of immersion in religious experience and religious
community. Participation in any single portion, such as a prayer session,
vespers, Mass, or the procession, can be a compelling, impressive, persuasive
experience in itself. Participation in multiple sessions or, especially, the
entire sequence represents a significant commitment of time and engages
each participant in the process at a personal level. The cumulative effect has
powerful and important psychophysical, emotional, and social dimensions.
As any student of religion knows, repetitive prayer inculcates patterned
meaning by hypnotic means and is a primary mechanism by which Catholicism as well as all other organized religions entrain devotees from an early
age. Group prayer embodies the social nature of religious activity and affirms
bonding and reciprocal commitment among participants. One can see how
a ritual event like the San Isidro novena works to promote interpersonal connection and social solidarity, and to link this immanent sense of community
to a larger moral-religious purpose. The process also inscribes and traces a
connection to place-one particular place.

Procession and Place
The San Isidro procession in Los C6rdovas inscribes the lower zone of the
Rio Grande del Rancho watershed just above its confluence with the Rio
Pueblo de Taos. As noted above, the distinctive character ofthis area is a high,
spring-fed water table and lush pasture and meadowland. Los C6rdovas sits
in what amounts to the "delta" of the Taos basin near the confluence of both
the Rio Grande del Rancho and the Rio Fernando with the larger Rio Pueblo.
This delta comprises the topographical vortex of the Taos basin drainage into
which a total of six river systems flow. Below the confluence and across the
Rio Pueblo, there is an old oratorio and camposanto known as Piedras Negras,
probably in reference to the basalt boulders along the arroyo. Piedras Negras
marks the boundary between Lower Ranchitos and Los C6rdovas. Thus as a
locale, Los C6rdovas must be seen not only in relation to its own watershed
but also in terms of its strategic placement within the larger basinwide system.
The same is true of every community in the basin.
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The modern procession route extends perhaps a quarter of a mile in either
direction along Road 240, where the San Isidro chapel is located about halfway
between Los C6rdovas and Cordillera. The capilla (chapel) and road are surrounded by meadowlands, fields, yards, acequias, and houses. Before 1960,
when visperas were held in a family chapel in the old placita, the procession
moved along another road through fields and over acequias in that neighborhood. Although the precise location and route of the San Isidro procession
have changed over the generations, the landscape it inscribes contains the
same elements: fields, springs, ditches, homes, corrals, yards, camposantos,
chapels, moradas, and oratorios. The procession symbolically encircles natural and cultural features of the local environment, linking built structures
with bodies of water in a network of community-family-parish-campo sacralized space.
The middle and upper zones of the Rio Grande del Rancho watershed are
as interesting and complex as the delta, and indeed all three must be seen as
parts of a whole. Cordillera strings along a crosscutting ridge just above Los
C6rdovas. The middle valley contains one morada plus the famous San Francisco church of which people in Ranchos are so proud and which they replaster every spring. The upper valley holds Talpa with two original chapels
and two moradas plus the deposito (reservoir) built in 1930. Llano Quemado,
with its chapel ofNuestra Senora del Carmen, runs along the southern rim.
According to William Wroth, two "sister" chapels were established in Talpa
(first known as Rio Chiquita and founded on its banks) during the second quarter of ~he nineteenth century, named for the shrines and then-famous Mexican
pilgrimage sites of Our Lady ofTalpa and Our Lady of San Juan de los Lagos,
both located in Jalisco state. Today only the second chapel survives, whereas
the first, also known as the Duran chapel, has fallen into ruins, although its altar
screen and bultos are displayed in the Taylor Museum in Colorado Springs.
Wroth asserts that the Our Lady ofTalpa chapel was dedicated to the so-called
Penitente Brotherhood and served as an important site along the Good Friday
procession. He also claims that the chapel was established on a sacred site, for
under the altar there were two small holes containing a moist holy dirt believed
to have curative properties much like the famous pocito (spring) in the Santuaria de Chimay6. He notes that the chapel ~as involved in a San Isidro Day
procession. II Wroth's description suggests either that the upper and lower portions of the Rio Grande del Rancho watershed each had its own San Isidro
procession or that the Los C6rdovas procession once reached into the upper
valley. The chapel ofNuestra Senora de San Juan de los Lagos is still active
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and remains an important site along the Good Friday procession route,
which starts and ends at the Saint Francis church and includes the chapel
and two moradas in Talpa.
In 2000 this procession traveled south along roads and acequias to the
chapel of Nuestra Senora de San Juan de los Lagos. From there it continued
to the Talpa or Rio Chiquito morada and camposanto, which sit right next to
the Talpa deposito. The Via Crucis or processional Way ofthe Cross proceeded
from the morada, up the embankment, and along the south end of the reservoir, where the stations of the cross were marked off, and the path led to a Calvario attended by a prayer group of hermanos (penitente brothers) and two

Veronicas (young girls dressed in black). A bulto of the Madre Dolorosa was
carried from the morada to the Calvario and Cristo Crucificado (crucified
Christ) for an enactmentofthe Encuentro between Mary and Jesus. After kissing or touching Christ's cross, each individual in the line of roughly 150 penitents (parishioners who participate in this procession are sometimes called

penitentes) followed the road along other acequias to the Nazareth or Nazareno
morada. There the procession circulated past a wooden cross in another camposanto. It moved on to the Ranchos morada and camposanto, which sit next to
a water storage tower built by the local Mutual Domestic Water Association.
From there the procession returned to the Ranchos placita and Saint Francis
church, where a service lasted for hours.
There are, of course, processions carried out in this parish for other feast
days and in other seasons of the religious calendar. The parishioners of Llano
Quemado walk in procession for Nuestra Senora del Carmen's feast day on

15 and 16 July. On the first evening the procession moves east towards the
mountains, and on the second night it goes to Ranchos for a communal
feast. II Another well-known example is the Las Posadas novena performed for
the nine nights culminating on Christmas Eve, a ritual reenactment of Mary
and Joseph's search for shelter in Bethlehem. It starts each night with the
novena at the Saint Francis church and proceeds, with the people carrying
lighted candles and singing and praying, to the home of parishioners who
offer pastries and hot drinks to the crowd. Processioners include a man and
woman who represent and carry the statues of Mary and Joseph. They are
chosen each night on the basis of who in the congregation comes from farthest away. By Christmas Eve, several families have given overnight posada
to the bultos and served a repast to the devotional community, not unlike
what occurs during the San Isidro novena.
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Each church, chapel, and morada has its own patron saint and bultos or
statues that are carried in processions. At least one annual funci6n (celebration) is performed in each capilla for its patron's feast day, following the format of vfsperas, mass, procession, and community repast. Each chapel has its
own mayordomos who take care of the saints and the chapel and serve periodically in the parish mother church as well. For some celebrations like San
Isidro, the saint visits or stays overnight in someone's home. Bultos from each
chapel are also carried in procession at the mother church for the parish feast
day. Thus on 12 December, the Dfa de Guadalupe, for example, a bulto from
each chapel within that parish is taken to the main church in town to be
carried in procession around the churchyard. This occurs as well in the Saint
Francis and Holy Trinity parishes for their feast days. Bultos from each chapel
may also be carried or used on Good Friday to enact the Encuentro between
Jesus and Marfa Dolorosa. The point here is that each settlement or placita
is defined in terms of its chapel and patron saint, households, families, morada(s), camposanto(s), and acequias. Processions are expressions of these
individual community identities as well as enactments of the interconnection and interdependency among them. They demonstrate these relationships by physically transporting sacred objects from one locale to another.
Processions. are ritual inscriptions of place. They resacralize the space they·
pass through, a landscape defined by built structures including holy sites.
Processions confer and enact meaning in relation to specific sites, both acceding to and exceeding the boundaries of mutual distinction they share with
their neighbors.

Sacred Topography
A procession traces a specific path in space and constructs meaning in relation to the particular territory it traverses. This territory is marked by the material transformations wrought by human habitation. An annual procession
reinscribes its pathway of spatial extension through a mapped cosmos. The
coordinates 9f this map (or features by which correspondence is established
between the physical geography and a cultural model of it) are the material
artifacts and infrastructure ofhuman habitation: acequias, roads, fields, houses,
placitas, cemeteries, kivas, chapels, and shrines. Dating variously from aboriginal, historic, and modern times, such archaeological and architectural
structures still in use are evident throughout the Taos basin. These formations have coalesced primarily around or in relation to water sources: streams,
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springs, lakes, and meadows. Water sources are the key foci in the sacralized
cultural landscapes ofaboriginal, historic, and living populations. In both Tiwa
and Hispano world views, these include the same hydrological, techno-economic, and symbolic kinds oflocale: springs, lakes, streams, ditches, reservoirs,
fields, buildings, burial grounds, and shrines. Chapels, churches, and graveyards are-artifacts of European settlement, found in Indian pueblos and Hispanic villages alike.
This section focuses on the sacred or sacralized sites located throughout
the upper, middle, and lower reaches of the RIO Grande del Rancho watershed. They belong to a system of meaning comprised on the one hand of
northern New Mexican folk Catholicism and on the other by the discernible
relationship between this network of symbolic sites and the particular landscape-or hydroscape- it inhabits and inscribes. Taken as a whole, this water-shed, like each of the others, constitutes a land~capelhydroscape sacralized
or made sacred from the standpoint of those who have endowed it with such
meaning through generations of cultural discourse and practice. Its significance can be analyzed from an ethnographic perspective that looks first at
emic or native meaning.
The idea of a sacralized landscape is popularly associated with site-specific
Native American religious beliefs and practices, but a landscape and its features can have religious meaning for other people as well. Although the ways
in which TiwalPueblo and Spanish-speaking peoples sacralize their environment in the Taos basin or Rio Arriba region differ in several important respects, both groups have over the centuries endowed their habitats with
cultural meanings and inscribed their landscapes with structures, offerings,
and ritual practices. Many, if not most, such ritilal practices are believed by
those who enact them to maintain, restore, or ensure harmonious relations
between community members as well as with the divine force controlling
ilature, life, and death. The novena and procession for San Isidro performed
by parishioners and parciantes in the lower RIO Grande del Rancho watershed represents one revealing and prominent example, which is nonetheless
neither unusual nor unique.
The sacralized landscape ofthe RIO Grande del Rancho watershed can be
described in 'terms of its physically constructed sites, for which I will propose
two distinct but interrelated orders: the acequia structure and the folk-Catholic nexus ofholy sites. The acequia structure or infrastructure includes all the
ditches, headgates, desagiles (drainage channels), ponds, canoas (flumes),

16? NEW MEXICO HISTORICAL REVIEW

VOLUME 77, NUMBER I

and other humanly constructed hydraulics of the local habitat. They are oriented to and inseparable from the natural hydrology of streams, springs, lakes,
and meadows. The acequia system is the hydraulic infrastructure ofthe Spanish-colonial and Spanish-Mexican agropastoral subsistence economy that
developed in northern New Mexico during the eighteenth and nineteenth
centuries. As both a physical and an organizational structure, the complex is
a central part of the technology by which the greater Taos multicommunity
became agriculturally self-sustaining and economically productive. Each
watershed and river has its own independent system of ditches, but these systems become interlinked across adjacent watersheds where some lands are
irrigated by waters from more than one tributaryY
The nexus of folk-Catholic holy sites includes all present and past chapels, moradas, oratorios, camposantos, calvarios, and procession routes, and,
of course, the Saint Francis mother church. I examine the mutual coexten-·
sion of these two orders as well as the main organizing features of each by
means of expository cartography. This involves the use of maps to explain
how these two orders are distinct yet related aspects of a sin'gle system. The
relationship between them is demonstrated by conceptualizing each order
separately and then considering them together. The infralevel is the river
system and entire complex of hydraulic works thro~ghout the watersbIed
based on the State Engineer's Hydrographic Survey and the TVM map of
the Taos Valley acequia system.
The next level is the folk-Catholic nexus of holy sites located within the
Sari Francisco parish and coextensive Rio Grande del Rancho-Rio Chiquito
watershed. The two orders exist in strategic and meaningful relationship to
one another. Their juxtaposition and relationship are shown in map 1. This
is not to say that these two orders were originally planned or laid out in conscious, deliberate relationship to one another, or even that parishioners and
parciantes will articulate or necessarily confirm any such relationship. Rather,
. this relationship is demonstrable through ethnographic analysis. The spatial
codistribution ofhydraulics and holy sites in the parish-watershed is directly
attested by processional behavior. The precise routes and calendrical and
ritual details of processions may have changed over the generations, but
parishioners in this as well as neighboring parishes and watersheds in the
Taos Valley still carry their saints around outdoors along symbolically designated pathways. They do this for numerous feast days throughout the year,
including the centrally important activities of Holy Week.
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Water and Sanctity
One must emphasize that the case for a strategic and meaningful relationship
between local hydraulics and a nexus of holy sites extends beyond any single
parish or watershed to include the entire Taos basin and other microbasins in
the Upper Rio Grande Valley. Indeed, the full significance of the Los C6rdovas-San Isidro ritual complex becomes apparent only when its positi.on
within ever larger contexts is taken into account. Thus from the standpoint of
the entire multiple watershed system, the location of the San Isidro Chapel
near the confluence of three rivers, at the delta or hydrological "vortex" of the
Taos basin, seems especially important. Just as the premier-or at least the most
famous-sacred site of Taos Pueblo religion is Blue Lake or the source ofthe
Rio Pueblo de Taos, so too does a premier sacred site in the religion of
parciantes happen to be the confluence ofthat same river with several others. 14
The folk-Catholic nexus of holy sites and hydraulics discussed in these
pages is but one of the cultural systems that inhabits the Taos Valley. The
other older, indigenous system of ritual topography, that of Taos Pueblo, occupies the upper Rio Pueblo watershed and differentially maps the same geographical terrain. These two systems or cultural landscapes are separate yet
historically intertwined, interdependent, complementary, and coevolving
cultural systems that together comprise a larger system traceable through
time. Each sacred topography relates waterways and water sources to a network of holy sites including shrines, and in the case of Catholics, churches,
chapels, camposantos, moradas, oratorios, calvarios, and descansos. For
them, this relationship is enacted through procession and other ritual practices, which change through time as the setting and conditions evolve.
The greater Taos basin system encompasses a mix ofpast and present, attenuated as well as living-and therefore ever changing-ritual practices and
physical structures. These include processions and the sacred sites they circumscribe and link. It is important to emphasize both the plasticity and the
persistence ofthis multicommunity constellation. Today's parish seats, boundaries, and exact procession routes differ from those of the eighteenth or nineteenth centuries, but the overall system of ritual practices linked to holy sites
persists in vital and resilient form. Today three parishes encompass eighteen
communities located in eight adjacent watersheds or river valleys that drain
into the central Taos basin. Each of these communities has its own chapels,
camposantos, descansos, calvarios, shrines, and procession routes, and, in some
cases, its own morada(s).'; This nexus of sites north of the Rio Grande del
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Rancho watershed is shown in map 2. The geographic, hydrological, social,
cultural, economic, practical, and genealogical interconnections among
these communities are symbolically enacted and expressed through religious
activities based in the parishes. Folk religious practices including processions
may change through time, but they continue to express very localized attachments to specific places.
Worth pointing out is that of fifteen still extant and active churches and
chapels in the Taos basin, at least nine are dedicated to holy patrons often
associated in one way or another with water. These include San Isidro, San
Antonio, and manifestations of the Virgin Mary. San Isidro is linked to water
not only because he is a farmer but also, for example, by the story in which
he strikes the ground with his staff and a spring gushesforth. San Antonio de
Padua is one of New Mexico's most popular saints. Portrayed iconographically as a Franciscan carrying the Holy Child, he is considered a protector of
animals and commonly petitioned fqr help in finding lost things. His purview
would seem to include water. Processions in his honor are not infrequently
made to water sources, for example, in Valdez (from chapel to river) or, to
pick an example outside Taos, in the community of San Antonio in the East
Mountain area near Albuquerque, where procession to a spring and community water source is associated with the Matachines Dance tradition. 16
Symbolic association of the Virgin Mary with water is a prominent theme
in Mariology. Three Taos basin chapel sites refer to her sorrowful mother manifestation, which besides attesting to the centrality of Holy Week in the religious
cycle, evokes water in the form of tears. Water associations are even more explicit in the case ofNuestra Senora de San Juan de los Lagos and La Pura y La
Limpia (or La Purfsima or Immaculate Conception) in Upper Ranchitos, an
area where water is abundant, and imagery joins the feminine with aquatic
purity. The Guadalupana's blue mantle symbolizes both water and sky. Wroth's
claim that the chapel ofOur Lady ofTalpa was established on a sacred site that
was once a spring corroborates another water connection.
Water is pervasive in folk-Catholic religious symbolism and practice in
northern New Mexico. It is a source oflife and the medium of blessing and
baptism. One formerly common practice was bathing in the streams, ponds,
or ditches first thing on Dfa de San Juan Bautista (John the Baptist), 24 June,
when all the waters were said to become pure. According to some this practice is no lOnger observed because the waters are polluted. In 1996 one ninetyyear-old man claimed otherwise and recalled his own experience:
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Sf banan. Sf se banan. Todavfa algunos se hacen. Pero en aquellos
tiempos mas antes era 10 primero que hacfa uno. Nomas se levantaba y
se iba uno a la 'cequia 0 al rfo y se metfa y eso, eso era uno de los
sistemas que tenfa mi padre y yo y mis hermanos. Y mis tfos la misma
cosa, y 'ondequiera, aquf mismos en La Cordillera; yo vivfa en Talpa. 17
The less well-known San Juan (or San Juan Nepomuceno celebrated on

16 May, the day after San Isidro), as Father Thomas Steele notes, is patron of
silence and secrecy for Penitentes and also the patron of irrigation. ls Water
and blood are linked in the often repeated saying agua es fa sangre de fa tierra
(water is the blood of the earth) and by the very term sangrias for acequias
(laterals) themselves. For parcianfes, this is fa sangre de Cristo (the blood of
Christ). The mountains above Taos are named not only for their red color at
sunset but for the holy aquatic sources of life they contain. In sum, each
procession is a kind of topographic inscription rite. These rituals are carried
out with reference to a dynamic, unbound cultural cosmology, mythology,
and ideology that we call northern New Mexican folk Catholicism. That
religious complex includes not only Catholic theology and hagiography but
a world view and moral economy.
Conclusion

The Taos Valley is a dynamic human ecosystem historically constituted by the
construction and operation ofan ingenious gravity-driven hyd~aulic infrastructure. The primary subsistence base for about three centuries, this infrastructure
is maintained through the practices and discourses ofthe population that built
it, and still owns and uses it. Religious beliefs, moral values, and ritual practices are integral to the operation and maintenance of this system. Although
the subsistence pattern of the people in question has changed dramatically
over the past half-century, the entire acequia culture complex remains integral to their social cohesiveness, economic welfare, sense of historical continuity, and moral-spiritual understanding of who and where they are.
Anthropologist Roy Rappaport proposed a theory of religion that attempts
to synthesize ecological and interpretive perspectives on the role of ritual in
human adaptation. 19 He suggested that humans developed ritual as a means
of communicating with themselves about themselves and their relation to
each other and to their environment. Traditional and especially nonliterate
societies use ritual to encode information including an ethic that culturally
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adapts them to their environment. Sacred rituals are the medium or setting for
the transmission of core values and regulatory messages. Every cultural system
represents an adaptation created an? modified over generations by people who
inhabit and move through a particular habitat; terrain, or territory.
Most of human history and prehistory is the story of what happens when
these systems come into contact and conflict with one another. Conditions of
contact create boundaries of difference. Boundaries may persist, harden, dissolve, intensify, and fluctuate through time. Today, all so-called primordial
systems are purely hypothetical for there are no people, cultures, or ritual practices that are not displaced, deterritorialized, and mediated by forces of global
postindustrial capitalism. The myriad human processes of rupture, diaspora,
and hybridity are what most anthropologists now study. We no longer speak of
culture as a unitary, bounded system tied to a stable population and locale.
Why then, today, is a deep, particular sense ofemplacement expressed by
means of procession? Scholars note two simultaneous, seemingly contradictory features of deterritorialized, transnational space: dissolution ofbounded,
geographically located, unitary, and historically continuous identities, and
heightened nationalism. 20 In Taos as elsewhere, people feel displaced from
some kind of imagined Edenic, premodern, and intactpiace. Those residing
on a longstanding or traditional land base claim and reclaim it through ritual
and secular activity. They feel threatened by prospective loss beyond those
already suffered under European and American conquests. Attachment to a
homeland implies displacement, exile, and loss. Natural, collective, and
place-based identity puts forth a durable, fragile, and defensive claim. What
developed historically in the Taos Valley were at least three distinct yet interactive, interpenetrating, competitive, and coevolving cultural landscapes.
Each group (Pueblo, Hispano-Mexicano, Anglo) maintains difference with
increasing self-consciousness. This study focuses oil one of them. Despite a
prevalent predilection to imagine each of these "systems" individually as an
. isolat~d entity unto itself, ultimately they must be understood as inseparable
components of a larger whole structured through time by relations of power
operating under changing ecological conditions.
Notes
I.

Not all sacralized sites are built structures, but we may say that they are symbolically
constructed. Sacred sites are differentially marked according to cultural group. For
example, many Native American shrines, including Pueblo, are natural areas, some-
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times near water, that are referenced in oral tradition and marked by ritual offerings
such as prayer sticks. Christian sacred sites tend to be marked by structures of some
kind. The folk-Catholic sacred sites focused on in this article are architectural struchires, with the exceptions ofcalvarios, descansos, and grotto or rock shrines. The latter
are found in various locales, often on hillsides, and are semipermanent features that
can be maintained for generations. Every active morada maintains a calvario, typically
a large white cross, on the nearest hillside. Rock shrines, featuring little rock walls
(unmortared) that shelter small crosses, statues of the Virgin Mary, candles, and other
offerings may be found on hillsides, often near calvarios. Calvarios and rock shrines
are sometimes erected and used by private individuals. A related form is the yard
shrine, usually a stone (mortared) nicho or niche, placed in the yard of a family residence, to contain a statue or image of the Virgin or a patron saint.
2. For example, see Victor and Edith Turner, Image and Pilgrimage in Christian Culture:
Anthropological Perspectives (New York: Columbia University Press, 1977), and Alan
Morin;s, ed., Sacred Journeys: The Anthropology of Pilgrimage (Westport, Conn.:
Greenwood Press, 1992). It should be noted that procession may define the linear
format or constitute one component ofa pilgrimage. Anthropological treatments may
implicitly distinguish or conflate procession and pilgrimage, but to my knowledge not
much attention has been paid to the problem of differentiating them analytically.
3. David Weber, On the Edge of Empire (Santa Fe: Museum of New Mexico Press,

199 6),23'
4. On multicommunity, see John Van Ness, "Hispanic Village Organization in Northern New Mexico: Corporate Community Structure in Historical and Comparative
Perspective," in The Survival ofSpanish American Villages, ed. Paul Kutsche (Colorado Springs: The Colorado College, 1979), 21-44; and Sylvia Rodriguez, "Land,
Water, and Ethnic Identity in Taos," in Land, Water, and Culture, ed. Charles Briggs
and John Van Ness (Albuquerque: University of New Mexico Press, 1987), 336.
5. San Isidro is a popular saint in New Mexico, and there a're numerous placitas and
capillas dedicated to him and celebrated with local ritual traditions. He is frequently
portrayed in New Mexican santero iconography. Two episodes from the life of San
Isidro familiar to Nuevomexicanos are the one in which the angel plows his field so
he may attend mass and another in which he strikes the ground with his staff and
water springs forth. See Thomas J. Steele, Santos and Saints: The Religious Folk Art
ofNew Mexico (Santa Fe: Ancient City Press, 1974), 90, 131, 144, 151. Prayers, hymns,
legends, and processions for San Isidro or Ysidro are recorded by Lorin Brown for
Valdez, New Mexico, in Lorin Brown, Charles Briggs, and Marta Weigle, Hispano
Folklife in New Mexico (Albuquerque: University of New Mexico Press, 1978), 18587, and by Charles Briggs for Cordova, New Mexico, in "A Conversation with Saint
Isidore: The Teaching of the Elders," in Hispanic Arts and Ethnohistory in the
Southwest, ed. Marta Weigle, C. Larcome, and S. Larcome (Santa Fe: Ancient City
Press, 1983), 103-15. See also Charles Briggs, "St. Isidore Husbandman," El Palacio
87 (Summer 1981): 33-40.
6. Joseph Krumgold, And Now Miguel (New York: Thomas Y. Crowell, 1953)'
7. Individuals whom I 'interviewed are referred to by their initials in order to protect
their identity and privacy. FT., interview by the author, 10 April 1996.
'
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8. C.S., interview by the author, 10 April 1996.
9. G.C., interview by the author, 12 May 1996.
10. C.v., interview by the author, 12 May 1996.
11. William Wroth, The Chapel of Our Lady of Talpa (Colorado Springs: The Taylor
Museum of the Coiorado Springs Fine Arts Center, 1979),26-3°.
12. Van Dorn Hooker with Corina A. Santistevan, Centuries of Hands: An Architectural
Histo'ry of Saint Francis ofAssisi Church (Santa Fe: Sunstone Press, 1996), 102.
13. The history of the Taos basin acequia system has been documented by John Baxter
in Spanish Irrigation in the Taos Valley (Santa Fe: New Mexico State Engineer
Office, 1990). On acequia history and practice, see also Marc Simmons, "Spanish
Irrigation Practices in New Mexico," New Mexico Historical Review 47 (April 1972):
135-50; Michael Meyer, Water in the Hispanic Southwest (Tucson: University of
Arizona Press, 1984); Stanley Crawford, Mayordomo: Chronicle of an Acequia in
Northern New Mexico (New York: Anchor Books, 1988); and Jose Rivera, Acequia
Culture: Water, Land, and Community in the Southwest (Albuquerque: University
of New Mexico Press, 1999).
.
14. Blue Lake, a noted shrine in Taos Pueblo religion, nonetheless remains secret and
out of bounds to outsiders. Sporadic work by anthropologists plus testimony by Taos
elders for the Blue Lake legal case suggest that the Taos have numerous "shrines"
in their own watershed as well as others that surround the Taos basin. Blue Lake is
evidently one among several mountain-lake shrines that feed into the Rio Pueblo,
Rio Lucero, Rio Fernando, Rio Hondo, Rio Chiquito, and Rio Grande del Rancho.
Blue Lake's prominence in Taos religion derives from its location directly above
Taos Pueblo as its principle water· source. Springs and ponds in the middle and
lower Taos watershed are said to be connected to Blue Lake through underground
waterways including the Buffalo Pasture west of the Pueblo village and the now
defunct pond referred to by John Peabody Harrington as Lake of Night Springs
located below the old La Tuatah motel at the bottom of the hill south of the plaza
area. Although inimical to the rules ofTaos religion, it would be illuminating to try
to construct an ethnographic model ofTaos sacred topography through time. While
aboriginal and strictly ernie models must remain purely hypothetical, many elements of its historical development are potentially traceable through existing documentation and noninvasive observation. From around 1600 onward, the living Taos
Pueblo cultural landscape was responsive to and interactive with another cultural
landscape emergent from the collision between established and immigrant populations. See John Peabody Harrington, The Ethnogeography of the Tewa Indians,
Annual Report of the Bureau of American Ethnology, no. 29 (Washington, D.C.:
GPO, 1916), 172-85; Elsie Clews Parsons, Taos Pueblo (i936; reprint, New York:
Johnson Reprint Company, 1970); Florence H. Ellis, "Anthropological Data Pertaining to the Taos Land Claim," in Pueblo Indians I, ed. David H. Horr, (New York:
Garland Publishing, 1974), 29-150; Harold H. Dunham, "Spanish and Mexican
Land Policies and Grants in the Taos Region, New Mexico," in Pueblo Indians I, ed.
David H. Horr (New York: Garland Publishing, 1974), 151-311; John J. Bodine, "Taos
Blue Lake Controversy," The Journal of Ethnic Studies 6 (Spring 1978): 42-48; and
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John J. Bodine, "The Taos Blue Lake Ceremony," American Indian Quarterly 12
(Spring 1988): 91-105.
15. Maps 1 and 2 do not show calvarios or descansos, which are too numerous and
comparatively transient sacred markers either to itemize or to map. Nor do they
indicate rock shrines such as those on the hillside above the Talpa morada. These
maps, prepared by Carol Cooperrider, do not include all of the acequias shown in
the originallVAA map. Structures designated as "defunct" with empty circles on
both maps refer to buildings no longer in existence or falling into ruin, or to inactive cemeteries. Structures that still stand are indicated by dark circles, although
their memberships may no longer be active. Such buildings, for example, are the
Las Cruces, Des Montes, and Upper Arroyo Hondo moradas. Modern parishes,
communities, and chapels in the central Taos basin are as follows:
I. Nuestra Senora de Guadalupe (Our Lady of Guadalupe Parish)
Don Fernando (Nuestra Senora de Guadalupe Church)
Taos Pueblo (San Geronimo Chapel)
Canon (Nuestra Senora de los Dolores Chapel)
EI Prado (Santa Teresa Chapel, formerly Nuestra Senora de los Dolores)
Upper Ranchitos (La Purisima Chapel)
Lower Ranchitos (San Francisco de Paula, defunct Chapel)
La Lorna (San Antonio Chapel)
Defunct moradas include Canon and Lower Ranchitos. Las Cruces, no longer active
but still standing and now owned by the Kit Carson Museum (recently renamed Taos
Historic Museums), is sometimes referred to as "Mabel's morada" because it is located
behind the Mabel Dodge Luhan estate. The San Francisco de Paula Chapel in Lower
Ranchitos is long defunct, and its precise location uncertain. Another building, once
a chapel but now converted to secular use, is located on the main highway in the
Placitas area between the Rio Pueblo and EI Prado.

II. San Francisco de Assisi (Saint Francis Parish)
Ranchos (San Francisco Church)
Talpa (Nuestra Senora de San Juan de los Lagos Chapel and defunct Duran
or Our Lady of Talpa Chapel)
Llano Quemado (Nuestra Senora del Carmen)
Cordillera (San Isidro Chapel)
Los Cordovas (San Isidro Chapel)
There are three active moradas, and one possible defunct morada in Llano Quemado, according to Harold Ottaway, "The Penitente Moradas of the Taos, New
Mexico Area" (Ph.D. diss., University of Oklahoma, 1975), 2+ I have been unable
to confirm this among elderly individuals living in the area. Hence the question
mark on map 1.
III. Santfsima Trinidad (Holy Trinity Parish)
Arroyo Seco (Holy Trinity Church)
Des Montes morada
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Valdez (San Antonio Chapel)
Arroyo Hondo (Nuestra Senora de Dolores Chapel)
Las Colonias (Santo Nino de Atocha Chapel)
San Cristobal Chapel (NOT SHOWN on map 2).
San Cristobal Creek does not drain directly into the Taos basin; it flows into the Rio
Grande several miles north of Arroyo Hondo. There are four extinct moradas (Des
Montes, possible patron San Ignacio de Loyola, still standing but now a private residence; Upper Arroyo Hondo, standing but also converted to a private residence;
Lower Arroyo Hondo and Valdez (both falling into ruin) and one active (Arroyo
Seco) morada.

16. Sylvia Rodriguez, The Matachines Dance: Ritual Symbolism and Interethnic Relations in the Upper Rio Grande Valley (Albuquerque: University of New Mexico
Press, 1996), 123-31:
17. Yes they bathe. Yes they bathe themselves. Some still do it. But in those times long
.' ago it was the first thing one did. One arose and went to the ditch or river and got
in and this, this was one of the systems my father had and me and my brothers. My
uncles the same thing, wherever, the same as here in Cordillera; I lived in Talpa.
R.P., interview by the author, 14 May 1996.
18. Steele, Santos and Saints, 188.
19. Roy Rappaport, Ritual and Religion in the Making ofHumanity (Cambridge: Cambridge University Press, 1999)'
20. See, for example, Michael Kearney, "Borders and Boundaries of State and Self at
the End of Empire," Journal of Historical Sociology 4 (March 1991): 52-74; Arjun
Appadurai, "Global Ethnoscapes: Notes and Queries for a Transnational Anthropology," Recapturing Anthropology, ed. Richard G. Fox (Santa Fe: School of American
Research Press, 1991), 191-210; and Akhil Gupta and James Ferguson, eds., Culture,
Power, Place (Durham: Duke University Press, 1997)'

